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Utopianism after More: the Renaissance and Enlightenment A map of the world that does not include Utopia is not worth even glancing at, for it leaves out the one country at which Humanity is always landing. And when Humanity lands there, it looks out, and, seeing a better country, sets sail. Progress is the realisation of Utopias. (Oscar Wilde, The Soul of Man under Socialism , 1891) 1 Oscar Wilde's poignant analysis suggests that three important aspects of Utopia are evident in the Renaissance and the Enlightenment. Firstly, Wilde recognizes the persistent ubiquity of utopian desire in human history. Utopia springs from the same impulse as the myth or the eschatological desire for a better afterlife and thus yearns to realize a condition of happiness, wellbeing and social harmony. Indeed, myths of the Island of the Blessed, the Land of Cockaygne, Elysium, Shangri-La and the Garden of Eden haunted philosophers, writers and travellers for centuries and paved the way for the geographical utopia of the Renaissance period and the voyage utopia of the eighteenth century which believed in the transformative quality of alterity.
Wilde's aphorism also indicates that neither the genre's founder, Thomas More, nor seventeenth-and eighteenth-century followers could claim perfection and universality as invariable principles. What we therefore see, mostly later in the period, is recognition of the human restlessness that renders the classical idea of human nature and thus the ideal of static utopianism futile. Utopias are discourses on change itself rather than simply blueprints.
Generically, too, utopias of the period are hybrid, integrating the 'literary' and 'political' into a polygeneric and polymodal literary genre. Primitivist and nostalgic utopias, sentimental individualist utopias, voyage utopias, satires, anti-utopias, pornographic utopias (somatopias), feminist utopias (feminotopias), micro-utopias, philosophical tales and utopias with mixed legislative systems document this diversity. Two main paradigms of utopias of the period however can be identifi ed: utopias that are strictly regulated by the state/government in all aspects of human life and society ('archistic') and utopias which are based on the idea of maximizing freedom and self-regulation ('anarchistic'). Thus, while utopia's form, function and content are historically variable, its defi ning characteristics remain constant: the desire to recognize, mobilize and transform.
In 1516 Thomas More (1478-1535), advisor to King Henry VIII, Catholic martyr and saint, published his most controversial book, De optimo reipublicae statu deque nova insula Utopia Libellus vere aureus, nec minus salutaris quam festivus (Of the best state law and of the new island Utopia, truly a golden booklet, as benefi cial as it is cheerful) , now known as Utopia . Whilst More's Utopia was unique in its 'atopic' quality, that is without one singular and certain meaning, it also reignited classical utopianism and adapted it to the early modern context. 2 The term 'utopia', however allegorical its meaning, has always carried a spatial dimension that created imaginary geographies. Renaissance and early modern utopias displaced their ideal and other worlds by locating them in faraway, undiscovered countries and remote uncharted islands and planets. Texts such as More's Utopia , Francis Bacon's New Atlantis (1627), Francis Godwin's The Man in the Moone; or, A Discourse of A Voyage Thither (1638) and Gabriel Plattes's A Description of the Famous Kingdome of Macaria (1641) were clearly infl uenced by contemporary quests of discovery and colonization. Utopia exists because Abraxa (the original name of the country) and its people were forcefully colonized by King Utopus. Francis Bacon's New Atlantis echoes Richard Hakluyt's Principal Navigations, Voyages and Discoveries of the English Nation (1589) and refl ects Walter Raleigh's journey to and disastrous colonization of Guiana. Gonzalo's famous micro-Utopia in The Tempest , 'Had I plantation of this isle, my lord,/And were the king on't, what would I do?', borrows from the 1609 Bermuda pamphlets 3 but also paraphrases Michel Montaigne's primitivist argument on natural justice and virtue made in his essay 'On Cannibals' (1580). Michael Drayton's poem 'Ode to the Virginian Voyage' (1606), borrows from Hakluyt, projects 'Earth's onely Paradise' onto the New World but at the same time calls upon 'You brave heroic minds,/Worthy your country's name' to refuel England's eminence in the colonization of America. The extensive appropriation and settlement of the 'New World' is justifi ed by a model of progressive socialization: such narratives use the displacement of fantastic voyages, Robinsonades and Utopia, to defi ne society and civilization as progressive alienation from barbarism to civilization. The narrator in Book II of Utopia emphasizes that the original inhabitants of Abraxa, 'rude and uncivilized inhabitants' were brought 'into such a good government, and to that measure of politeness, that they now far excel all the rest of mankind'.
Paradoxically, More' s Utopia also resonated with or inspired utopian projects that attempted to reverse the colonial process or at least create peaceful relations between colonizers and colonized. In 1520, initially supported by Charles I, Bartolomé de Las Casas (1484-1566) tried to establish a network of farm communities in present-day Venezuela inhabited by both Spanish and free Indians, but had to abort his plans in 1522. Vasco de Quiroga ( c. 1470-1565), translator and passionate disciple of Utopia , attempted on several occasions to realize More's blueprint in Mexico. His hospital-pueblos of Santa Fe and the free Indian communities in Lake Pátzcuaro were highly successful until the prohibition of slavery was lifted by Charles V in 1534. Quiroga's book Información en derecho ( Information on the Law , 1535) projects the utopian vision of a Christian state onto the New World. Like More and Montaigne, who were disenchanted by some aspects of European society, Quiroga hails the native justice and virtue of Mexican Indians as exemplary, and sketches out the scheme of an elective Christian monarchy to govern the Mexican Indians freely and peacefully without colonial force and intervention. Both de Las Casas and Quiroga pre-empted the eighteenth-century Jesuit utopian colonies ('Reductiones') in Paraguay which sought to reconcile primitive Christianity and aboriginal primitivism.
Campanella wrote a City of the Sun. What about my writing a 'City of the Moon?' Would it not be excellent to describe the cyclopic mores of our time in vivid colors, but in doing so -to be on the safe side -to leave this Earth and go to the Moon? (Johannes Kepler) 5 Utopia is inseparable from the imaginary voyage. Prester John's Indian kingdom, the voyage of St Brendan and St Brendan's Isle, terra australis and the icy north of the kingdom of Thule, voyages within the earth and beyond the stars are all expressions of utopian desire. Medieval and Renaissance maps ( mappae mundi ) inserted the speculative geographies of Eden, the Island of the Blessed, St Brendan's Isle and the mythical island of Brazil (Hy-Brazil) into their navigational charts, destabilizing the boundaries of the world. The lunar voyage challenged the boundaries of the cosmos. The tradition of the lunar voyages popular since Lucian and Plutarch's The Face of the Moon was reignited both by the geographical discoveries of the age of Columbus and by the heliocentric discourse of the Copernican revolution. In that sense, imagining a world on the moon was perhaps a response to the Renaissance world in which systems of hierarchy, authority, religion, as well as planet ary revolutions, were called into question. Refl ecting on the consequences of Copernicus, John Donne concludes that 'new philosophy calls all in doubt' ( An Anatomy of the World: The First Anniversary, 1611).
Literature on moon travel was also fundamentally satirical, providing a safe medium to criticize contemporary society.
The mathematician, astronomer and disciple of Tycho Brahe, Johannes Kepler, wrote his lunar dream, Somnium (posth. 1634) partly as a defence of the non-geocentric solar system but also to speculate on the possibilities of interplanetary travel and life. Kepler's endeavour to promote Copernican science and challenge his contemporaries' scientifi c view by providing a 'lunar' perspective on planetary science would have clashed with a detailed utopian blueprint of an idealized lunar society. His Somnium , however, paved the way for subsequent lunar utopias and science fi ction. 6 In 1638, Bishop Francis Godwin published the fi rst English lunar novel, The Man in the Moone: or a Discourse of a Voyage Thither by Domingo Gonsales the Speedy Messenger . The book takes the form of a travel account, combining elements of adventure narration and literary utopia with scientifi c description. What makes Godwin's voyage utopia so interesting is that the picaresque wanderings of the main character take him to different worlds that all function as a critical contrast to his own, not so utopian world. Gonsales's voyage starts in Spain, brings him to St Helena and then to the moon. Godwin accepted the notion that air fi lled the space between worlds and that the moon was inhabited by intelligent human beings. Thus, after a successful fl ight that followed the scientifi c principle that the earth's gravitation diminishes with distance, Domingo Gonsales meets a 'Man in the Moon' who acts as his liaison to the Lunarians. Their conversations include the fundamentals of the lunar society, science, the Lunarian language, religion in contrast to the nature of politics, and religious confl ict on earth. Though earthly society seems inferior, Gonsales returns home to spend the rest of his days with the Jesuits in China. Thus pre-empting the critical voyage utopia of the eighteenth century, Godwin does not propose one simple utopian blueprint, but uses the picaresque, Robinsonade and the lunar voyage to refl ect critically on his own society and world.
Godwin We have thus seen so far that any consideration of the legacy of Thomas More's text needs to consider cross-over infl uences by other genres and ideal-society writings. The texts and projects considered above are part of a larger and European-wide conversation about the 'best state of a commonwealth'.
The question remains what the generic and modal matrix is within which utopia operates. Whilst indebted to classical utopianism, early-modern travel writing, the pastoral/Arcadian tradition and fi nally Christian Chiliasm, Utopia borrowed its generic make-up from classical literature, particularly Menippean and Lucian satire, travel writing and the romance novel. The Platonic dialogue is prominent in More's Utopia and doubled-up by the dialogue between Books I and II. It offers a systematic and detailed description of Utopian society and contrasts historical reality with the alternative history/society. Through this 'cognitive estrangement' (Darko Suvin) or the imagination of strange worlds, the reader learns to see his/her own world from a new perspective. 8 Utopia 's literariness and didacticism spring from Renaissance poetics. In particular, Philip Sidney's Defence of Poesy (1595) provides a useful model for Utopia 's commitment to verisimilitude but also rhetorical ambivalence. His central premise is that poetry is an art of imitation, that is a 'representing, counterfeiting, or fi guring forth' not unlike a 'speaking picture'. 9 More's thought-experiment to resolve early-modern Europe's problems is thus a literary counterfeit, an imaginary history of a 'Not-Yet' better world (Ernst Bloch). 10 With the emergence of new literary genres, especially the early novel, the generic make-up of utopias diversifi es. Thomas More's Utopia provides the model for the archistic Utopia, a strand of utopianism that believes in strong governmental control to achieve the common good. Underlying More's Utopia is the idea of (original) sin. Certainly, 'the chief and progenitor of all plagues', Pride, is sought to be eradicated in the utopian environment where strict social control, education and the threat of the death penalty replace self-interest with the idea of common good and true friendship. The absence of privacy, private property and the idea of self-interest in an isolated social environment forces pride to fade. In La Città del Sole by Tommaso Campanella (1623) and Johann Valentin Andreae's Reipublicae Christopolitanae Descriptio (1619), the sins that are targeted are Tyranny, Sophistry and Hypocrisy, variations on Pride and self-interest. Again, social engineering and education are proposed to eradicate these great evils. However, the danger of sin is not overcome in these Renaissance utopias. Instead human nature is reprogrammed and disciplined (often through the threat of the death penalty). The primarily monastic make-up of the archistic utopias functions to subdue sin in favour of the common good.
In opposition to the geometry of the archistic utopia, the anarchistic utopia is ruled by an Arcadian primitivism that determines the constructed environment, social relations and organization of private/domestic relations. Especially, the liberation of human sexuality (strictly regulated in the archistic utopia) is the main reason for the success of these utopian societies. Rabelais's Abbey of Thélème (1534), which foreshadowed the libertarian utopianism of de Sade, declares the absolute authority of the individual, governed only by his or her wishes and desires. 'Do as thou wouldst' is the motto of the Abbey. However, the strand of archistic utopianism remained dominant, if expressed through different religious denominations and reform principles, for the two centuries after More produced his 'Golden Handbook'.
Utopia 's initial critical reception is contained within the prefatory letters ( perarga ) of the volume: the letters from More's own friends and contemporaries endorse the text. Six reprints of the Latin text in the sixteenth century and translations into German and English document the popularity of Utopia . By 1611 the word 'Utopia' was entered into an English dictionary and inspired writers throughout Europe to imagine idealized communities which were situated in the distant reaches beyond the known world. The most promin ent ones are predominately Christian utopias of different denomin ations. The utopias by Andreae, Stiblin, Campanella and More propose ideal states that seek 'to lessen the burden of our mortality' (Johann Andreae) by making religion, education and science their utopian handmaidens.
More's Utopia was closely followed by Johann Eberlin von Günzburg's pamphlet series Die fünfzehn Bundesgenossen ( 1521 ). 12 Embedded in the series is Eberlin's ideal city state, Wolfaria , today acknowledged as the fi rst Protestant utopia. Eberlin's social and political reform programme derives from the principles of the Lutheran Reformation and the Peasants' uprisings between 1502 and 1517. Eberlin's utopia was not as radical as More's work, but certainly its commitment to social equality and justice and the appraisal of technology and science for the common good were uncompromising and, as Eberlin thought, necessary reforms. Eberlin's fellow Swabian Kaspar Stiblin published his Counter-Reformation Utopia Commentariolus de Eudaemonnensium Republica in 1555 . 13 The frame narrative follows Utopia and describes the Catholic plutocracy of Macaria, the neighbouring island of Utopia. The capital city Eudaimon is radial and built on principles of hygiene and transparency. Physical labour, science, liberal arts and techno logical advancement are elevated to the guiding principles of the society, but the ultimate focus is on the afterlife; in opposition to More, Stiblin's Utopia is fundamentally chiliastic.
La Città del Sole ( The City of the Sun ), by Tommaso Campanella (1568-1639), was originally written in Italian in 1602, just after Campanella was condemned to life imprisonment for sedition and heresy in Naples. The City of the Sun is very much a result of Campanella's active role in the Calabrian rebellion against the Spanish in 1599. Convinced that great political and social changes were imminent and that he was both a prophet and a leader of the millennium, Campanella wanted to replace the existing form of the Spanish rule with a utopian commonwealth. His City of the Sun , written in prison, took the archistic principles of Utopia to the next level as every institution of the state is geared towards the education of the community spirit ( bonum commune ) in the Solarians. Set within a short frame narrative, the bulk of the text is the 'poetical dialogue' between a Genoese sailor who had accompanied Columbus on his voyage to America and a Knight Hospitaller. The City of the Sun was devised as a 'body politic' with its individual parts integrated so as to form a unitary organism and its various limbs, specialized on defi nite functions, entirely coordinated to serve the communal well-being. In that way, Campanella anticipated Thomas Hobbes's metaphorical use of the biblical fi gure of the Leviathan. Campanella's city state is a theocracy, governed by twenty-four priests and the head of the state, Sol. There is no division between the state, church and judiciary. Three priests are responsible for the government of private/social issues such as love and sexual relations; indeed, the community of goods extends to women and children. Social control is again exemplifi ed in the urban structure. The city is radial, divided into seven large circuits, named after the seven planets. The city walls carry educational murals, time lines and samples of metals, stones, minerals, fl uids, specimens of trees, herbs and other objects, moving from the representation of mathematics on the inner wall of the fi rst (inner) circuit, to geography, social anthropology, geology, medicine, evolutionary biology and mechanical arts, and culminating in a portrayal of Jesus Christ, the twelve Apostles, Caesar, Alexander and other famous historical and religious fi gures. These murals are used for the elementary education of the children but also for the continuous and indeed subliminal instruction of the adults. The end of knowledge is to know God, the centre of the radial city is Sol. But despite these elaborate technologies of the self, the 'Utopian Paradox' appears in the City of the Sun , too. Crime is not eradicated and dissent from the communal good occurs. Similarly to More's Utopia , the commonwealth relies on agriculture and some minor trade with the outside world. However, in opposition to More, agricultural technology is, as the murals suggest, advanced and used to maximize yield on a minimum of work.
A Lutheran version of the perfect commonwealth was proposed by the German theologian Johann Valentin Andreae. In his Reipublicae Christianopolitanae Descriptio ( Christianopolis ) (1619), Andreae sought to renew 'the inner life of the Lutheran church' and society. The pattern of Andreae's fi ctitious community is succinctly described in the text as a 'republic of workers, living in equality, desiring peace, and renouncing riches'. It is based on principles of rationality, order and complete social control, underpinned again by a geometric city plan with a College in its centre. Christianopolis's motto is: 'We have come from freedom to doing good.' The political relationship between government and governed is patriarchal, and based on the relationship between God and man. Education is the principal political and social tool in Christianopolis. It is the basis of a superior society, consisting of intellectually and morally exceptional citizens. This basic theme is refl ected in the spatial and symbolic placement of the main institution, the College. It is the heart of this utopian enterprise and, accordingly, occupies the most prominent position in Christianopolis. However, academic and moral instruction is not confi ned solely to the academy. The complex curriculum is expanded to the city itself with a range of visual materials, exhibits and libraries. The city of Christianopolis thus is not only a massive proto-industrial and self-suffi cient workshop, but also a largescale educational institution with a very distinctive political agenda: the education of the utopian subject.
Campanella and Stiblin in many ways prefi gured science fi ction, not by using imaginary science to reach other places and planets (like the vast body of moon voyages), but by their preoccupation with using science and technology to create an ideal, or at least better, world.
The period between 1620 and 1638, at least in England, is characterized by a distinct shift in ideal politics due to changes in the political arena, an increasing global trade and a historicized consciousness of time. What we can identify is the gradual shift from geographical utopias (u topias ) to chronological utopias (u chronias ), and more importantly, a period of paradigmatic overlap where the ideal commonwealth is located in an imaginary, undiscovered, isolated place and at the same time, reforms are revealed as utopian hope and utopian possibilities. This becomes particularly apparent in the utopian experiments of the New England Puritans (and generally millenarian groups), where utopian mastery is exercised not in an imaginary but an actual utopia.
The rhetoric of ideal politics in the writings of King James I transcends the brief of a mere royal proclamation. The justifi cation of his absolute reign by divine right provided a discourse of ideal politics and its utopian implications, analogous to the utopian impetus in Bacon's The Advancement of Learning (1605) but also in contemporary utopias as discussed above. What unites James I and the utopian writers is not the genre of utopia but an expression of an anticipatory hope that transcends mere political ideology, and, at the same time, invests in early modern colonialism, mercantilism and the scientifi c revolution.
Francis Bacon's fragment, New Atlantis: A Worke Unfi nished written by the Right Honourable Francis Lord Verulam, Viscount St Alban , posthumously published as part of Sylva Sylvarum in 1627, is perhaps the fi rst true scientifi c utopia. Following the now familiar pattern, it describes the accidental discovery of a fortifi ed city state, Bensalem, located in the Pacifi c Ocean. The main body of the text consists of conversations between the unnamed narrator and different offi cials and citizens. These reveal, if insuffi ciently, the social and political structure of this utopian society as well as its complex foundation history. The centre of the city is Salomon's House or the College of the Six Days' Work, a fi ctional precursor to the philosophical college founded in London in 1645 and the Royal Society of 1660. It unites a scientifi c community composed of different disciplines with a defi ned hierarchical structure of fellows, novices and apprentices. Salomon's house, 'dedicated to the study of the Works and Creatures of God', institutes faith and social order through scientifi c knowledge. Economically, Bensalem is, by choice, isolated and self-suffi cient. Family life is hierarchical and regulated by fundamentally Christian principles. Whilst the scientists do not have any direct political power, they exercise a greater and sanctifi ed moral authority. They are indeed the true rulers of the Atlantan society. Although 'the end of our Foundation is the knowledge of Causes, and secret motions of things; and the enlarging of the bounds of the Human Empire, the effecting of all things possible', the scientists withhold that 'which we think fi t to keep secret'. Thus, the utopian subject is the subjected object of Atlantan utopian principles.
What defi ned the utopianism of the 1640s was a steadfast evolution towards concrete political and social reform. The circle around Samuel Hartlib, Jan Amos Comenius and Gabriel Plattes, the Pansophists , pre-empted the rise of a revolutionary idealism that resulted in later constitutional changes. What characterized their language and that of later Parliamentarians and pamphleteers and writers was a novel and radical political leverage, a practical, social approach to political discourse and an element of millenarian chiliasm. Pansophy's ultimate goal was salvation, but salvation for the Pansophists meant deliverance from ignorance, tyranny and confl ict. Thus their reform programmes focused on politics, education and religion to recover the original wisdom that mankind lost with the expulsion from Eden.
Jan Amos Comenius's The Labyrinth of the World and the Paradise of the Heart (1623) is a spiritual allegory on utopian hope and sets out more general and cosmopolitan principles for the transformation of human society through education and Enlightenment. Ultimately, though, for Comenius, salvation can only be found in the soul, in the acceptance of Christ. Gabriel Plattes's A Description of the Famous Kingdome of Macaria. Shewing its Excellent Government (1641) and Samuel Gott's Nova Solyma (1648) targeted directly the Long Parliament (1640-53), where a special select committee was set up to frame 'a remonstrance on the deplorable estate of the kingdom'. Given the political context, it is not surprising that Gott and Plattes were proposing institutional reform and an educational system that would promote the creation of the best possible society in advance of the coming millennium.
They were not the only utopians. James Harrington's The Commonwealth of Oceana (1656), dedicated to Oliver Cromwell, and William Cavendish's Advice to Charles II, revised the Speculum Principis tradition for the midseventeenth century. Gerrard Winstanley's Digger pamphlets of 1648 and The Law of Freedom (1652) were perhaps the most radical readings of Scripture to challenge private ownership of land. In 1649 Digger communities squatted on common land on St George's Hill in Surrey, Cox Hill in Kent and Iver in Buckinghamshire to sow 'the ground with parsnips, carrots and beans'.
The outbreak of the Civil War in 1642, the death of Charles I, and the Protectorate document the radical changes that different religious and political groups wanted to implement. Utopianism spread throughout the whole nation through public debates, petitions and millenarianist reform proposals. These now also provided a space for women writers. Mary Cary's visionary text, A New and More Exact Mappe; or, Description of New Jerusalems Glory (1651), brings together the millennial ideal of a just society with the pragmatic political questions surrounding the establishment of the English Republic. According to Cary, the millennial society will be truly just and egalitarian -a society based on the 'holy use' of reason which makes no distinction of class or gender.
On the other side of the political spectrum is Margaret Cavendish's The Description of a New World, Called the Blazing World (1666). The Blazing World is a fi ctional utopia of an absolute monarchy ruled by an enlightened Empress and her alter-ego, Margaret, Duchess of Newcastle. As its basic guiding principles -one monarch, one language, one religion -attest, it is clearly a reaction to the disruptions of the Civil War in England at the time. However, The Blazing World is far from being a conventional aristocratic plea for monarchy. It raises questions about women's education and intellectual perfectibility, scientifi c paradigms and gender and genre in such a progressive and modern way that Margaret Cavendish was labelled 'Mad Madge' by contemporaries. In the eighteenth century, the geographical utopia evolved into different models. Eighteenth-century utopias made use of Enlightenment discourses on progress, perfectibility, reason, sociability and reform. Utopian writers formulated a range of alternative possibilities in their stances against absolutism, against the sycophantic existence of the aristocracy and, in the case of French writers, at least, the dogmas of the Catholic Church.
Ethnological utopias speculated on diverse models of progressive socialization from a 'state of nature' culminating in an 'Age of Commerce' (Adam Smith), or in modern civil society (Samuel Pufendorf). Natural histories of civil society developed an idea of a gradual progression of at least a portion of humanity through comparisons between European and nonwestern societies. Such narratives served to demarcate western achievements in science and technology, the arts and culture, in short, civilization. This conjectural historiography not only reinforced the superiority of the 'Old World' but justifi ed and naturalized the extensive appropriation and colonization of the 'New World' -as we have seen in Thomas More. A more relativist representation of human nature and human values drew attention to fundamental geographical, climatic and historical differences between peoples and cultures. Within this framework, progress and the concept of civilization itself were redefi ned as relative, not absolute. This is also where utopia intersected with non-utopian historiographies of civil society and political economy and literary genres such as the pastoral, and indeed became another stepping stone for contemporary anthropology and political science. Historical pessimism created utopias that idealized the 'state of nature' and defi ned society and civilization as progressive alienation from an original good -they thus opposed Hobbes's anti-social notion of the 'natural' man. Here utopia promised the regeneration of society to its original state of innocence and peace. Utopias such as Denis Vairasse's History of the Sevarites (1675) or Gabriel de Foigny's La Terre Australe connue (The Southern Land Known) (1676) document simple, virtuous and self-suffi cient communities and thus offer their own contribution to the contemporary debate on luxury. Aphra Behn's rather conventional description of the Indians in Surinam in Oroonoko (1688) anticipates Jean-Jacques Rousseau's apparent paean to the innocence, simplicity and peaceableness of the 'noble savage'.
The projection of utopian hopes and desires onto the New World continued in the eighteenth century. These utopias promoted domestic, self-suffi cient economies of production, based on Native American economies, accompanied by the abolition of private property and money within the utopian society. A variation on the primitivist theme was proposed by Smith and Priber. Reverend William Smith of Philadelphia's utopian tract, 'A General Idea of the College of Mirania' (1753), offers an account of a fi ctitious college of learning in an imaginary American colony which instructs youth 'in the liberal arts and sciences'. What is interesting and novel is the curriculum of non-denominational religious teaching, government, basic reading and writing, husbandry and agricultural studies, mathematics, astronomy and navigation, ethics, history and metaphysics and, fi nally, conversation and public speaking. Smith sought to include the Native American nations (as suitable British allies) and German immigrants (again as necessary allies) in the educational and cultural assimilation of the community.
Another, more conspicuous but real-life community was founded by Christian Gottlieb Priber, who left Germany in 1735 to found a city state named Paradise, for prisoners, criminals and slaves amongst the Cherokee nation. Priber sought, if unsuccessfully, to imitate the simple and more 'natural' lifestyle of the North American Indians, a lifestyle he encountered as a former captive of Indians himself.
The fast-expanding geographical knowledge of the New World located an important sub-genre of eighteenth-century fantastic voyage and utopias onto the still-unknown Antipodes. As the essential world upside down, early representations of the Antipodes projected the monstrous and the grotesque onto the continent and provided, in the eighteenth century, an important new locus for the anti-utopian satire. By the second half of the eighteenth century, Pacifi c explorations forced authors to review their dystopian projection. Denis Diderot's Supplement to Bougainville's 'Voyage' (1772) made a case for the simple, natural ways of a South Sea Island culture as reported by Bougainville, a French explorer. The European lifestyle is discredited in comparison. Communal property and complete sexual freedom are the mainstays of their philosophy, although few details of government, law and the economy are given.
The continent of Africa was less used in eighteenth-century utopian writings than in the utopias of the nineteenth century. This was partially due to the lack of geographical knowledge and exploration. However, Gabriel de Eighteenth-century utopias might be collectively identifi ed as offering a 'poly-utopia' or 'critical utopia'. These texts contrast a plurality of social models in one text without offering one satisfactory utopian solution. These poly-utopias are indeed critical utopias; that it to say, they are aware of the limitations of the classical utopian model and at the same time strive for a dynamic utopia. Their structure is episodic and moves from philosophical exemplum to exemplum to juxtapose and debate contrasting arguments about visions of utopia and human happiness. In Gabriel de Foigny's La Terre Australe connue (1676), the protagonist Sadeur -very much a Robinsonian fi gure who was conceived 'in America and born on the ocean', is taken on a voyage of discovery and self-discovery via the East Indies, Zaire, Congo and Madagascar to Australia. He encounters the Congo and Zaire as versions of the classical utopia distinguished by an artifi cial harmony and order through splendid isolation. Consequently, he suffers from boredom and inactivity. Sadeur ends up in Australia in a homogenized paradise of hermaphrodites only to discover that he does not belong. In Samuel Johnson's Oriental tale, Rasselas ( 1759 ), Rasselas and his companions refl ect on their sojourn in the Happy Valley only to confi rm that 'such … is the state of life, that none are happy but by the anticipation of change: the change itself is nothing; when we have made it, the next wish is to change again'.
14 Abbé Prévost's Monsieur Cleveland (1731-9) also traces a range of utopian spaces and societies from the paradisiacal Caribbean island of Sainte-Hélène, the island of Madeira to the native society of the Abaquis and the Nopandes in North America and the commune of Fanny in Cuba. All utopian models, even the one created by Cleveland himself as the legislator of the Abaquis, are fl awed, and based on an artifi cial and thus fragile model of harmony and order. And Voltaire's own sceptical Candide (1759) takes us from the 'terrestrial Paradise' Thunder-Ten-Tronckh to El Dorado to Candide's garden where utopia is actively created, indeed cultivated.
More pessimistic and openly anti-utopian is Swift's satire Gulliver's Travels (1726, revised 1735), which echoes in some ways the formal characteristics of More's Utopia . Indeed, what Utopia and Gulliver's Travels share is the technique of distortion ( reductio ad absurdum ) as corrective in its aim. In a letter to Charles Ford on 14 August 1725, Swift wrote about the fi rst draft of his book: 'I have fi nished my Travells, and am now transcribing them: they are admirable Things, and will wonderfully mend the world.' 15 Structured as an imaginary voyage with elements of the Robinsonade, the fi rst-person narrator travels through imaginary geographies and encounters very different societies and people. The fast-expanding geographical knowledge of the New World located Gulliver's Travels onto the, by then still relatively unknown, Antipodes. As the essential 'world upside down', seventeenth-century representations of the Antipodes/Australasia projected the monstrous and the grotesque onto the continent and provided the ideal locus for his anti-utopian satire for Swift.
Gulliver's Travels sets up a complex paradox between Gulliver, the reader and eighteenth-century Europe. Although Swift's book was a great and immediate success with contemporaries who particularly relished the unforgiving but witty political satire (thus revealing 'Keys' to Gulliver's Travels were very popular), its careful and sustained parody on Enlightenment philoso phy and religion is perhaps more signifi cant. Ultimately, though, Swift's construction of Gulliver as a myopic and unreliable narrator has its greatest satirical design on the reader himself. Gulliver's Travels raises questions about the fault lines that developed during the eighteenth century on ideas of language, history, perfectibility and, indeed, utopianism itself. Whilst Gulliver fi nds near-utopias in the Brobdingnagian and Houyhnhnm soci eties, Swift concluded that human nature itself (including Gulliver's) thwarts the realization of any utopian society. This becomes particularly apparent in Book IV, often interpreted as the only true utopia that Gulliver encountered. The society of the Houyhnhnms is based on the immutable principles of 'Temperance, Industry, Exercise, and Cleanliness'. But -and we have a similar critique of static utopianism in the contemporary voyage utopia -this homogenized, prelapsarian paradise reveals itself ultimately as a system of mental and political slavery. The Houyhnhnms' insistence on 'the Perfection of Nature' (which is indeed the etymology of their name) was to parody and perhaps question the possibility of perfectibility in an Anglican or philosophical sense. 16 Insisting that 'I do not hate mankind', Swift resigned himself to the fact that human beings 'degenerate every day, merely by the folly, the perverseness, the avarice, the tyranny, the pride, the treachery, or inhumanity of their own kind'. 17 Like the critical utopia, Gulliver's Travels identifi es the paradoxical complexity of the Enlightenment project and its fundamentally utopian nature.
Swift's satire established a long tradition of sequels, often termed Gulliveriana. The fi rst response was by Abbé Pierre Desfontaines, the De optimo reipublicae statu -as 'a very good, or excellent, state of the commonwealth', eighteenth-century utopian satires declared this conversation to be over.
Another strand of geographical utopias contains the 'individualistic' utopias, the Robinsonades, that pre-empted the critical voyage utopias in their celebration of the self-imposed exile or involuntary retreat from the world as the only place where true happiness, contentment and self-fulfi lment can be ensured. It is thus not surprising that Jean-Jacques Rousseau celebrated Robinson Crusoe as a man in a 'state of nature' who lived a solitary life of simple virtue. The Robinsonade is related to the utopian satire and the imaginary voyage but is essentially a genre in its own right. The main difference is that the 'worldview implicit in the English Robinsonade does not envisage the construction of a perfect world beginning from the zeropoint of history (the state of nature)'. 18 The eighteenth-century novel also offered to the utopian mode a formal innovation within which utopian explorations could be extended and reconfi gured -the utopian novel per se and the 'micro-utopies' or 'petites sociétés'. 19 The book is a satire on contemporary society -the fi rst edition even had a separately printed key that revealed the true identities of the protagonists. Within it, however, is embedded a separatist locus amoenus , a country retreat based on shared property, friendship and pleasure that echoes Astell's female Paradise. Like Astell and subsequently Sarah Scott, Manley creates a community that emancipates women from patriarchal oppression and sexual exploitation.
The eighteenth-century reverence of sensibility results in two paradoxically antithetical stances. On the one hand, 'sympathy' bound feeling human beings in a community of affectionate responsiveness to one another's joys and sorrows; the identifi cation of the witness with the pain of the sufferer extended and consolidated the human community of which both are a part by directing the immediate feelings of the responsive witness into sympathetic action, the requirements of moral duty. On the other hand, sentimentalism, a novelistic outgrowth of the cult of sensibility, leads to the 'individualist utopia' -the private return to nature or the retreat of the like-minded few, the alternative micro-societies of Scott's Millenium Hall , Rousseau's Julie: ou, La nouvelle Héloïse (1761) and Sarah Fielding's David Simple . Scott's vision of an economy based on social capital is representative of these writings. Although carefully couched in the context of decorous behaviour, apparent support of the institution of marriage, chaste living and genteel good works, Millenium Hall represents a major challenge to patriarchy, mercantilism and colonialism. Scott's utopian world is made up of women who are remaking their environment through the exchange of individual fortune and power for feminist solidarity and community. It is important to note that Sarah Fielding's The Adventures of David Simple and more specifi cally Volume the Last (1753) are, on the one hand, a radical critique of patriarchal capitalism, but on the other, also a refl ection on the futility of utopian hope based on feminine and sentimental values.
More optimistic was Olympe de Gouges, a playwright of some note in France at the time of the French Revolution. After the French National Assembly adopted the Declaration of the Rights of Man in 1789, de Gouges rewrote the document to include women in her 1791 Declaration of the Rights of Woman and of the Citizen . Unfortunately, her proposal for professional and educational equality and freedom of speech was not welcome. Article 10 declares that 'If … woman has the right to mount the scaffold; she must equally have the right to mount the rostrum.' She was herself guillotined in 1793.
Whilst eighteenth-century women writers clearly address the position of women and their rights in marriage in their utopian writings, male authors, too, defended universal human rights and civil liberties for women. James Lawrence' At the other end of the utopian spectrum, writers such as Bernard le Bovier de Fontenelle and Morelly, following Plato's and More's models of statism, sought to rehabilitate the institutions of the state, and devised, in strikingly different ways, interventionist political systems. These texts were motivated by the threat of poverty and social turmoil that could be resolved only by radically new forms of economic and social organization. In the case of Morelly, his philosophical treatise Code of Nature (1755) and the epic poem Basiliad advanced the remedy of communism to eliminate poverty and social exploitation. Seventeenth-century English agrarian republicanism represented by Winstanley's Law of Freedom inspired a surge of political utopian pamphlets at the time and was reconceptualized into eighteenthcentury radical politics in the writings of John Clare, Thomas Spence, John Thelwall, Richard 'Citizen' Lee and the Pantisocratists.
The middle ground, so to speak, of utopian schemes, was occupied by reform programmes deriving from a partial fusion of utopianism and the tradition of seventeenth-century commonwealth writings. Mixed legislative models such as the enlightened or benevolent monarchy were devised; these either envisioned the transformation of a whole civic state (Johann -7) , successfully marry the characteristics of the classical utopia (geometrical town plans, strict division of electoral districts, republican government, state-enforced system of moral education) with Enlightenment principles of universal education and, if in moderation, women's liberation. Both utopias are essentially statist, a reaction not only to the Terror of the French Revolution but also, in the case of Smith, to a keen interest in the intersection between physical and moral health (Smith wrote extensively on epidemiology and the nation's health). 22 In opposition to Burke, Godwin believed that existing political systems failed to produce happiness, equality or freedom. Political Justice and Caleb Williams are thus penetrating enquiries into the ways in which private property, aristocracy and monarchical government impose themselves upon individuals and limit the political development of society as a whole. Developing his philosophy from Rousseau, Godwin argued that the pursuit of perfectibility, reason and universal benevolence would eventually abolish the need for governments and institutions. Godwin's philosophical anarchism had a profound infl uence on Robert Owen, Robert Bage, William Thompson and other utopians in the nineteenth century as well as the Romantic poets.
The poetry of Romanticism was governed by a form of utopian displacement where the goal of liberation from hierarchy, oppression and poverty and the political struggle to achieve a just and egalitarian society were resituated in a variety of visions such as the pastoral, agrarian utopias, prophetic art/creativity, and onto the 'New World'. The new emphasis on history-as-progress had a profound impact on the genre. What determines this shift are successive epistemological paradigms, a philosophy of history and the emergence of a public sphere that makes (political) satire redundant. The period between 1750 and 1800 is marked by a canon of conjectural and philosophical histories that include utopian elements or are indeed utopias. But these conjectural histories differ greatly in their understanding of history and progress. Enlightenment, understood by Kant as 'man's emergence from his self-incurred immaturity', is a desirable end to the achievement of which thinking should construct history in order that 'we might by our own rational powers accelerate the coming of this period which will be so welcome to our descendants' ( What is the Enlightenment ?). Reason in history thus will produce progress. Mercier's utopia provided a detailed and harsh critique of the ancien régime . Consequently, it was immediately banned upon its initial publication but went on to become a bestseller. It follows the classical utopia paradigm in proposing order based on reason, moderation and work. For Mercier, the path towards a better society lay in the triumph of reason over passion and the sacrifi ce of individual desires for the common good.
Voß's now rather neglected novel Ini and his later play Berlin im Jahre 1924 complement his visionary non-fi ction, such as Hohe Aussichten der Menschheit oder Der Christenstaat (1808). In opposition to Mercier, Voß has clear ideas about the development of a futurist society from the late nineteenth century to the twenty-fi rst century, outlining the necessary paradigms for reform and perfectibility. Ini fuses the scientifi c utopianism of Francis Bacon with the idea of the enlightened monarch in his blueprint for a 'monarchical republic'. The formation of the utopian subject in Ini can be traced back to Campanella, Bacon and Andreae with a strict scientifi c approach to human behaviour and moral education. Voß set the scene for a German tradition of futuristic writing and was followed by August von Kotzebue's Die hundertjährigen Eichen oder das Jahr 1914 (1821) and later in the century, Rudolf Greinz's Der Jüngste Tag (1893), while the French tradition was successfully continued by Jules Verne.
Not all visions of a future world, though, were positive. Mary Shelley's apocalyptic The Last Man (1826), a document of the post-French revolutionary disillusionment, mourns the corrosion of revolutionary ideals by fl aws of human nature. The novel clearly questions the Enlightenment faith in the inevitability of progress through individual and collective perfectibility.
Historians still dispute the extent to which the philosophes and utopians directly infl uenced the events of the American and French Revolutions and vice versa. If nothing else, Kant's article, What is the Enlightenment? (1784), promoted an emancipatory commitment to critique and refl ection, 'a concept of reason that is sceptical and post-metaphysical, yet not defeatist'. 24 Eighteenth-century utopianism refl ected this mandate and in 'some instances, too, utopian tracts led liberal and humanitarian thinking about individual rights, at least a century and sometimes two in advance of their times'. 25 In the nineteenth century, the utopian tradition continued to prosper in the guise of utopian socialism, communitarianism and the cooperative movement. The nineteenth-century novel and utopian romance became an established medium to popularize utopian political and economic principles. Similarly, a number of communal ventures were undertaken by Owen, Fourier and Saint-Simon in the form of contained, usually short-lived, utopian communities intended to test the feasibility of a fully cooperative society (as a converse to the Industrial Revolution). What the nineteenth century learnt from its utopian predecessors was that, in the words of H. G. Wells, the 'Modern Utopia must be not static but kinetic, must shape not as a permanent state but as a hopeful stage leading to a long ascent of stages.' 
